INTRODUCTION
We begin with this proposal: "return" in Zechariah (1-8), an act so often unfairly burdened with modern theological importance was rather a defensive, utopian strategy. It was one in which a minority community sought to alleviate the dissonance between its relatively marginal position within the social-political hierarchy of the province and its desire for social-political authority. 2 Its practical purpose, in sociological terms, was to create through collective action clear boundaries between member and non-member (cf. Zech 2:5-1 S. C. Kenzle, "Enclosing Walls in the Northern San Juan: Sociophysical Boundaries and Defensive Fortifications in the American Southwest," JFA 24/2 (1997), 195-210 (200) . 2 In reference to the larger context in which the community found itself in Yehud, M. Hallaschka, building on the work of J. Nogalski, argues that while Zech 1-8 reflects multiple redactionary levels, there were two primary ones: the so-called night visions, or base visions, and the later "expansive" visions. Nevertheless, he maintains, the visions still reflect the situation in early Persian Judah (see M. validated-along the lines of, we "outsiders" recognize you for who you declare yourself to be-if it seeks a more permanent (beyond gross assimilation) social interaction within the broader cultural world. 7 And at some point, every immigrant group must develop strategies with which to engage its host culture, whether through assimilation or through defensive reaction. Zechariah's community, to be clear, chose the latter (that, after all, is the implication of Yahweh's "selection" in 2:16 8 ). It did not attempt to base its identity in Yehud's already existing social-political structures through assimilation-structures maintained by the people already in the land. Nor did it seek to engage in a legitimating manner the "native" institutions and communities on their own grounds, a negligent tendency that would be the implication of the vision of the flying scroll (of law?) in 5:1-4, which presupposes certain criteria for membership within those who belong to the land. One might discern the true intent of the author and his community by paying close attention to the ways in which, what I term, the "sacred triad" (return, temple, and crown) is employed literarily-something that we will do from various angles in this work. Put briefly, what Zech 1-8 conveys is the community's reaction strategy, its "our story," the telling of which helped ritualize and preserve the boundaries of collective self-identity. "Thus says the LORD of hosts: I will save my people from the east country and from the west country; and I will bring them to live in Jerusalem. They shall be my people and I will be their God, in faithfulness and in righteousness" (8:7-8). Within this larger understanding, what the text portrays as struggle is critically important. It is at the points where struggles occur, points of resistance in pursuit of some dominant and guiding ideal, that one finds continued affirmation of perceived or imposed boundaries.
One of the better methods for exposing these points of tension is through M. Klein's theoretical take on the so-called "death instinct." By exploring some of the different psychological and social anxieties generated from it, she developed several methodo- 7 Within sociology this is generally accepted as true. For but one example, J. Alexander (cf. The Meanings of Social Life: A Cultural Sociology [Oxford/New York: Oxford University Press, 2003], 28, 67) described the impact of "post-Holocaust morality" as the translation of a single group's experience into something universally meaningful. One of the reasons this occurred, he argues, is that the Jewish community found external support for its identity as a survivor of "evil."
8 One should also note in light of Klein' s theory that what the text describes as a type of divine selection should be first analyzed as a collective projection. Belief in divine selection as a defining ideology represents the projection of collective desire. Consequently, if gods are no more than dominant shared symbols, then divine selection would technically be the collective validating itself while projecting the ideal it hopes it will become. That, for parallel point, would be one reason why gods typically reflect dominant aspects of the cultures that worship them. 4 JOURNAL OF HEBREW SCRIPTURES logical questions that, through our own translation, should prove helpful in unpacking some of the possible social-political motivations behind the writing of Zechariah: (1) What discernible anxieties are prevalent within Zechariah? (2) Upon what objects does Zechariah project good or bad experiences to alleviate those anxieties? And (3) what actions of resistance, or defensive mechanisms, to threatening experiences are advocated in the hope of alleviating anxiety? Our focus is on the text as an expression of desire and its concomitant concern for a clearer delineation of the surrounding social-political environment influencing its own function. 9 The productive drive of anxiety and its corresponding desire-often expressed in the form of attitudes and behaviors directed away from a source of anxiety-can be summarized in Klein's own words:
I hold that anxiety arises from the operation of the death instinct within an organism, is felt as fear of annihilation (death) and takes the form of fear of persecution. The fear of the destructive impulse seems to attach itself at once to an object-or rather it is experienced as the fear of an uncontrollable overpowering object. 10 Our task must be to understand the death instinct as an impulse, the quiddities of desire as a motivation, and the role of the shared object in the preservation of the group.
It may be appropriate at this point to provide a quick word of clarification regarding certain suppositions behind this work. While this work will talk at length about the correlation between the "death instinct" and utopian aspiration, it does not mean that I perceive the two to be direct equivalents. That utopian thinking does not stem only from groups in a position of social marginality has been well argued already. 11 In Zechariah, utopian thinking 9 The present article continues in some regards the argument developed in J. W. Cataldo, "Yahweh's Breast: Klein's Projective Identification Theory as an Understanding for Monotheistic Identity in Haggai," JHS 13 (2013), http://www.jhsonline.org/Articles/article_181.pdf. That article argued that Haggai's emphasis upon the Jerusalem temple reflected less any socioeconomic reasoning of the community and more the prophet's concern for the construction of a shared ideal around which his community, which he believed to be under threat of dissolution, could strengthen and preserve its identity. The similarities are intentional as this current article is a "part two" of the discussion begun there. It is the position of this author that theories applied to Haggai must be equally applied to Zechariah as both are traditionally taken to comprise a textual whole. 10 arises out of a perceived position of marginality. The restored society that was hoped for had not yet become manifest. For perhaps a rough analogy, one might see something similar in the rhetoric coming from Media spokespeople affiliated with the Christian Right where some have argued that Christians in the U.S. are now the new recipients of prejudice because their voice in social-political matters is being silenced. Whether that really is the case or not is almost irrelevant to the fact that some groups believe themselves to be denied the ability to govern or influence the social-political context. Belief is one of the most powerful ideological motivators. And as Media spokespeople, one would be hard pressed to show that these individuals are at a direct social-economic disadvantage. In rough similarity, the remnant community in Zechariah need not be at an economic disadvantage to feel marginalized in its ability to direct events in or for the social-political context. When we talk therefore about the marginal position of the community in Zechariah, we are referring to its existence outside the central authority of the social-political context. And within that context, we can also accept that various groups competed for authority vis-à-vis the temple, which would have been economically prosperous as an imperial bank. 12 It may also be helpful to briefly mention the theory on monotheism upon which I am depending, since it provides several suppositions with which I am working. I reject the proposal that monotheism was a stage in some expected evolutionary development. Social evolution does, however, occur within groups, but that is not the same thing as a "typological evolution," for lack of a better phrase, as what has been proposed for a historical transformation from polytheism to monotheism. Instead, I accept the proposal that the emergence of monotheism can be better found in situations of conflict, and that a singular deity represents in response the projection of a singular collective ideal-as a stabilized order and collective identity preserved against interruption and corruption-in reaction to other competing ideals and groups vying for authority. 13 Psychoanalytical studies, including theories in social psychology, the latter in particular which can be applied theoretically on collective and individual levels, have soundly shown us that forces of disruption and change trigger a fundamental desire response-Live! I want to live!-in an organism's "death instinct." This instinct is also referred to by some as the "need to survive." 15 In its most basic function, the death instinct reacts in fear to perceived or real aspects of chaos or anomy, irrelevance, pain, and ultimately the loss of life or social consciousness. It facilitates the distinction between categorical pain and pleasure by directing an organism, whether individual or collective in composition, away from those things that might result in, to summarize the previous list of fears, "annihilation" and toward those experiences that alleviate anxiety and bring about pleasure. 16 Yet we should also note that while there are some experiences common to all individuals and collectives-and such experiences tend to be our basest ones-most of our motivations to categorize between pleasure and pain tend to be subjective to the individual or collective. Our task then is to understand how the death instinct provided for Zechariah a primary motivation behind the unique codification of the social-religious dichotomy between member and Bloomsbury, 2012).
14 On the idea that there were significant areas of tension even within the immigrating Judeans, see Perdue and Carter, Israel and Empire, 107-28. 15 non-member, and sacred and profane. What we find within the text is the mentality that an anxiety over death-by which we are referring here to the loss of any recognition of the group as an externally legitimated body-could be alleviated by ritualizing behaviors around expectations of divine obedience (and covenantal relationship). Doing that marked out, or so it was thought, the boundaries of a community whose identity was based on Yahweh's authority over "anomy"-this last which was associated with and ritualized in remembrances of exile. Consequently, any subsequent institutional paradigm established within the social-political context (government, cult, etc.) could only be out of necessity based on the fundamental distinction between sacred and profane as the basis for collective identity in the absence of dominant control (in the forms of land and politics) over the province.
While exile represented the annihilation of identity (cf. Zech 8:1-8, 14-15), Zechariah's emphasis on the leadership of Joshua, one that seems to combine religious and political authority, symbolized the articulation of identity based on the community's experience of displacement and its desire for restoration. 17 For Klein, this internal processing, which entails the inward legitimation of identity and its subsequent outward projection for the benefit of external recognition, is fundamental for any act of self-aware consciousness. Such as, I see myself as a handsome man, and I will employ an overabundance of relevant symbolism to project myself as handsome to you. But where Klein tends to focus on the individual, broader collective confirmation is attainable through the work of P. Berger, who from a sociological perspective, makes a similar argument that this is the same process by which groups shape social reality. 18 This "reality" is one in which divine order, socially produced and legitimated as superior to any earthly order, is the cornerstone for identity and the normative order in which that identity is situated. 19 But the radical "faith" demanded by that belief creates a situation in which the persecutory fear of dissolution or irrelevance, both of which func- tion effectively as forms of annihilation with respect to group identity, 20 drives the formation of a collective identity, just as much as it does individual identity, by creating within the group a defensive reaction to anxiety. 21 This may occur along the lines of alleviating one's anxiety that one may not be one of the "chosen" (such as in the monotheistic traditions, generally) by projecting fear of rejection upon someone else, making that person a categorical outsider.
The dark side of any belief in the absolute supremacy or authority of God is the fear that it may all be a lie. Consequently, every religious group develops shared symbols upon which hope in the certainty of God's, or the Divine's, sovereign power may be cast-thus, the critical function in Christianity of Hell in light of God's lack of obvious participation within the natural order, and one might also see a "projected certainty" in Zech 1:1-6 with its emphasis upon historical events controlled within God's plan. 22 While applied and kept on the group level, this seems to correspond to Klein's understanding of the function and role of the ego. She argued that the ego is the mechanism through which good and bad experiences (corresponding to pleasure and pain) are categorized, made sense of, and so also plays a primary role in solidifying the foundation for identity. In contrast, it is not, with respect to a collective, an idea internal to any individual but a shared, sym- 20 The dissolution of group identity so that it no longer exists as a group identity, when the consequence of external forces, is an imaginary, i.e. not physical, annihilation. Nevertheless, the dissolution of group identity still generates within the individual a heightened paranoia of persecutory anxiety if the group itself played a fundamental role in qualifying the individual's external expression of his or her own self-identity. 21 In his study of ancient Israel, M. Smith (Palestinian Parties and Politics That Shaped the Old Testament [London: SCM, 1987] , 63) proposed similarly that the collective identity of the remnant community was shaped by the strongly felt need for "defensive structuring." 22 While recent scholarship has argued that Zech 1:1-6 is a later redactional unit, it can still be accepted that the redaction does not alter the dominant presupposition of Zechariah that Yahweh is the positive answer to the chaotic events of exile and return. There mains a thematic consistency between the units and the whole. M. J. Boda (cf. "Hoy, Hoy: The Prophetic Origins of the Babylonian Tradition in Zechariah 2:10-17," in M. J. Boda and M. Floyd 23 It does this by imposing itself upon the same group that has legitimated the object's status as a powerful symbol. In Zech 1-8, 24 one shared symbol or ideal upon which the identity of the remnant community is based is the centrality of Jerusalem as the seat of divine power and order. "Therefore, thus says Yahweh, 'I have returned to Jerusalem. . .' " (Zech 1:16).
Klein argues that this impact is measured through categorization of good and bad experiences, a fundamental basis that has continued to inform recent social-psychological studies. 25 When experiences, good or bad, are major events or reflect the exchange of critical information they are central to a group's dominant discourse, which mediates intersubjective relationships between members and between members and outsiders. 26 Good experiences are distinguishable from bad experiences generally because they are perceived to be central or beneficial to the order of the group. 27 Alternatively, bad experiences-whether in the cognitive, emotional, or motivational spheres-are those that threaten the order central to the individual's or collective's identity. This distinction 23 Cf. Klein, Envy and Gratitude, 4, 5, 238. 27 David and Bar-Tal's comments on national identity (ibid., 361), as a collective identity centered around the shared object of the idea of an autonomy political body, may help clarify the important, stabilizing role of identity. "[I]dentification with a nation links the individual to a unique culture and language and to a positive reference group that is connected to the past and future. In this way it renders to individual's beliefs and deeds significant historical perspective and gives them a sense that their community has existed before them and will continue to exist after them. In addition, at the same time, affinity to the nation lends a meaning to the social and political order into which individuals are born or live because institutions, laws, norms, and roles derive from the social political definitions of nation-states." between good and bad experiences, consequently, is the fundamental basis upon which the distinction between in-and outgroups, as well as their corresponding prejudices, is based. 28 In their study of prejudice, C. Crandall and A. Eshleman put it this way, "[B]ad people deserve bad treatment." 29 That is, identities, upon which such distinctions are based fundamentally, are constructed through actions or performances of projection or introjection of bad and good experiences. In this sense, projection and introjection are expressions of an internal desire for uniqueness and distinction in the formation of a collective identity. 30 They are actions that at their most basic level shape the contours of the ingroup by imposing upon the social world an elementary and overly dichotomized typology, I am not you.
RETURN AS AN ACT OF IDENTITY
Identity is a performance. It is always in motion, constantly adapting to the changing needs of the individual or group. 31 Or, I'm not the same person today that I was yesterday. Consequently, collective stability demands a consistent shared object or symbolic ideal upon which the idealized stability of the group may be cast. This may be, for example, the cross for Christians, the Torah for Jews, or the "groin grab" practiced by rappers to evoke sentiments of strength, virility, and confidence. For every collective identity, a shared object-which in psychoanalytic and social senses can be an idea, object, institution, or symbol-presents a consistent and recognizable "anchor" against which each new experience may be measured, and also against which the group may set the goals for coordinated activity. 32 David and Bar-Tal ("Sociopsychological Conception," 363) write that coordinated collective activity stands on two bases: "One is the ability to set superordinate goals that are shared by the nation's members . . . and the second is the ability to act in ways that allow for the achievement of these goals."
In Zechariah, the ideal of a restored religious-national identity, symbolized by the Jerusalem temple and the leadership of the cult, was the basis against which the experiences of the remnant community were measured and categorized as good or bad (cf. Zech 8:1-17). 33 Moreover, the ideal of a restored social-religious-political body under the authority of Yahweh provided the basis for coordinated activity on the part of the community (cf. 1:16-17; 2:7-9, 10-16). 34 The importance of this "restored body," identifiable by its relation to the temple, is measured in its ability to effectively preserve the community from annihilation, both figurative, in terms of the perseverance of the collective identity, and literal, in terms of the livelihood of the individuals that constitute the body.
And we would do well to briefly remind ourselves that in Zechariah, the events of the exiles were seen as a cause of the anxiety-producing situation, the loss of political authority and control over the land and its surplus. Note for particular example the following passage, which introduces the "positive" side of the experience of exile: the events created space and possibility for restoration, a concept that may be best defined as the "return" of authority and land.
The made their hearts adamant in order not to hear the law and the words that the LORD of Hosts had sent by his spirit through the former prophets. Therefore great wrath came from the LORD hear, so, when they called, I would not hear, says the LORD of Hosts, and I scattered them with a whirlwind among all the nations that they had not known. Thus the land they left was desolate, so that no one went to and fro, and a pleasant land was made desolate. (Zech 7:8-14 NRSV)
Return denotes a change of orientation in one's current inter-relational position or interpersonal experience, either of which can be prompted in response to a person or idea as "object" toward which one faces. 35 It means a reparation of relationship to an "other," person or ideal. "The Hebrew concept of repentance is linked to the root shuv, which means turn and, most often, return. The mending of words and of signs and their meanings is a kind of returning. Teshuvah is translated as repentance or penitence, but it is not identical to the more familiar Christian concept. Most of all, teshuvah signifies a way of return in relationship with God." 36 Employed heuristically, Klein's theory exposes in Zechariah some of the text's inherent assumptions regarding socially legitimated, or "proper," parameters for identity expression, the intent of which was to solidify collective identity by internalizing positive self-attributes and projecting negative ones upon the "other." The textual emphasis upon material construction as concretization of privatized space suggests that the fear of anomy was ever-present in the collective mind. A translated application of Klein's theory helps show that the emphasis upon the city and temple in Zech 1-8 is less about the city and temple as physical space and object, or physical boundaries, and more about expressed desires for selfpreservation-preservation through control of the environmentmade in support of an emerging monotheistic identity. The city and its temple represent physically the boundaries that strengthen the internal cohesion of the community. 37 The prophet's vision for restoration was based largely on those actions taken toward social cohesion. Such that the attributes of a restored "state" reflect those that increasingly characterized the community as it defined itself in distinction from other peoples and communities. In addition, the characteristics of the vision itself as well as its formative process are consistent with A. Stein's observation that external conflict does increase internal cohesion under certain conditions . . 37 Kenzle makes a similar point when she writes, "[B]oundaries may also help to strengthen a group's cohesion. By demarcating a group's 'place' in the environment, a boundary becomes a symbol of the social group and may function to reinforce its identity" ("Enclosing Walls," 200).
threat, affect the entire group and all its members equally and indiscriminately, and involve a solution . . ." 38 "Return" as the prerequisite for restoration was the prophet's solution, and one consistent with the larger prophetic tradition.
Such religious and political boundaries marking the contours of restoration were necessary for social cohesion, according to Zechariah. Collective expression, or strategies, of those contours might be made in a general sociological sense as along the lines of, we are who we are because we are not them. Or in more monotheistic vocabulary, we are who we are because God has chosen us to be separate, distinct from you. 39 The collective, monotheistic identity in Zech 1-8 broadcasted the cultic structure as the model best equipped to preserve order in a "chaotic" world and provide strong social cohesion. 40 In that, Zechariah is clearly drawing upon 40 Crandall and Eshleman describe this general type of phenomena in the following way, "This anxiety can create cognitive biases, intensify emotion reactions, and enhance the expression of prejudice by creating a negative emotional state that can be attributed to the out-group target" ("Justification-Suppression Model," 413). Klein, to return to our wayward maiden defines this as projection. She writes, "Projection . . . originates from the deflection of the death instinct outwards and in my view it helps the ego overcome anxiety by ridding it of danger and badness. Introjection of the good object is also used by the ego as a defense against anxiety" (Envy and Gratitude, 6). If the ego is that which most immediately controls though and behavior within the individual, in terms of a collective, the ego, as trauma psychologist R. Leys has effectively argued (cf. Trauma: A Genealogy [Chicago: University of Chicago Press, 2000]), can be identified through collective orientation around a shared object or ideal, 14 JOURNAL OF HEBREW SCRIPTURES the symbolic tradition-one characterized by a strong emphasis upon boundaries articulated in the law-in which one finds works such as Amos and Jeremiah, exhibiting, as M. Stead notes, "an increasing mythologization of [religious] symbol objects and symbolism." 41 By enforcing boundaries between member and nonmember the force of social cohesion would, the text implies, both delineate the boundaries of the community's collective identity and create within those boundaries the necessary space for restoration. 42 Because anomy was best represented in the form of exile (cf. Zech 1:5-6)-and the biblical texts treat the exile as a complete destruction of the dominant social-political order in Judah-restoration presupposed the authority of Yahweh as the author of exile who had the power to create law out of anomy. This ability and power, however, required strict boundaries between member and non-member. Yahweh's power in preserving a stabilized world was only as good as the member's commitment to obedience.
Zech 1:3-4 alludes to this importance of boundary distinction in confirmation of divine power as well, which can be summed up as "self-preservation followed by utopian aspiration," when the prophet commands his implied audience to return to Yahweh and not be "like your ancestors." Restoration, in Zechariah, requires an active expression of collective identity, a clear affirmation of community boundaries, that points symbolically to the authority of Yahweh. It was a utopian ideal thought to "fix," through the creative act, the destructive effects of the exiles. In this sense, D. Petersen is correct when he thematically links the command to return in Zech 1:3 with the prophetic admonition in Isa 44:22 and the communal laments in Pss 126:4 and 85:5. 43 His argument that "return" was part of the liturgical language of the exilic and postexilic periods, however, is correct if we add this simple qualification: the "Yahwistic community" 44 was a minority community within the larger social-political context of Yehud. Its "liturgy" was a ritualizing act, a defensive mechanism whose purpose was to establish and preserve boundaries of the community's collective identity.
one that resides at the base of a collective identity and that defines the coordinated actions and experiences of the collective. 41 As noted by Stead, . Here the return must be accompanied by fasting, weeping, and wailing. These actions invoke a ritualization of the return including the attitude and behaviors that must be repeated for the purpose of external recognition. The emphasis is not upon weeping and wailing for the sake of religious contrition but upon what the actions facilitate: legitimating Yahweh as the shared object of desire and the source of collective fulfillment, which is found in the unthreatened stability the community.4 5 F 46 One weeps and wails because doing so gives one what one wants (cf. Joel 2:23-27)-the very drive behind ritualization generally! The modern parallel, of course, is found in the Catholic practice of confession. One does not go to confession because one particularly enjoys the act of self-exposure itself but for what enduring the act permits: the certainty of salvation.
In our Zechariah-Joel paradigm, weeping and wailing collectively emphasizes in negative the desired order of the community, which the return of Yahweh to the people, as part of restoration, is meant to symbolize (cf. Joel 2:15-17). This collective concern helps answer our second question, from above. Yahweh is the symbolic representation of the ideal social-political normative-a restored "world" in which the community by virtue of its relationship to Yahweh is central among the peoples in the land (cf. Joel 2:27). In Joel 2:19, the consequence of return is material: "I am sending you grain, new wine ‫תירוש(‬ 4 6 F 47 ), and fresh oil ‫,)יצהר(‬ and you will be satisfied ‫".)שבע(‬ shb' can be translated as "satiate" or "satisfy" in the 46 As Wörhle describes, the background of Joel was economic distress under the demands of the Persian empire (ibid., 135). 47 In Micah 6:15, the term denotes fertility or a valuable product. Its use in Joel, together with the following ‫יצהר‬ suggests not that the basic requirements of the people will be met but that abundant wealth shall be restored.
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JOURNAL OF HEBREW SCRIPTURES pragmatic sense (cf. Pss 37:19; 59:16) or in the fulfillment of desire (Ezek 16:28-29; Jer 50:10; Isa 53:11). Likewise, the command in Zechariah must be read along with the promises in the following three visions: "My cities shall again overflow with prosperity; the LORD will again comfort Zion and choose Jerusalem" (1:17); "[B]ut these artisans 48 have come to terrify them, to strike down the horns of the nations that lifted up their horns against the land of Judah to scatter its people" (1:21 NRSV, 2:4 HB); and the multivalent passage, "And I will be to it, says Yahweh, a wall of fire surrounding it" (2:9). Regarding the horns referred to in 2:1-4, Petersen correctly notes that the horns, regardless of their specific identifications, symbolize as a category nations, an interpretation attested to elsewhere in the Bible (cf. Jer 48:25; Deut 33:17). 49 In addition, 2:2 lists Judah, Israel, and Jerusalem as those having been scattered. All told, this list denotes completeness, from north to south with Jerusalem as the symbolic axis mundi. 50 The "artisans" who come are called upon to cut down the nations (horns) that scattered Judah. If these horns represent, on a more literal level, the horned altar then their being cut down, along with their symbolic meanings as foreign nations, turns the certainty of the altar, and the stability that it represents, upon its head.
With the action of the artisans against the horns, the earth no longer dwells in tranquility. The state of balance that had existed is now distributed by Yahweh, with results that will work themselves out in the ensuing visions. What is important to note is that the action which destroys equilibrium is itself an action of destruction. 51 Despite his concern for finding purpose in the text, there is something eerily familiar in Petersen's statement, if one is familiar with S. Žižek's work, particularly where Žižek argues that a true revolution must be essentially violent without a predetermined outcome. It must disturb the basic structure of the social-political space with the intent solely of breaking that structure down and waiting to see 48 While the NRSV translates ‫חרשים‬ as "blacksmith" the term also denotes workers of wood, stone, and other materials, a point that Petersen also makes (see Haggai and Zechariah 1-8, 64). 49 Ibid., 162-63. 50 See also ibid., 163. It's interesting to note that the four horns and the three locations may be added up to seven to suggest that the scattering and the restoring were acts within a complete process. While this interpretation would be consistent with the argument being made in this article, without strong support for that interpretation one should note the possibility but not build a case on it. If the horns of Zech 2:1-4 are the horns of the altar, then this interpretation may have further support and establish the ritualistic element of the collective response to the restorative promise of Yahweh. ). Yet what really must take place if the remnant community is to constitute the core of a "restored Israel" (but really a new social-political body) is a revolution that disrupts the infrastructure and clears the way for a new one. 54 That this does not happen in the social-political sphere, that it can only take place as a series of internal events and actions within the religious ideology of the community, which produced the strict form of monotheism that is associated with this time, 55 tells us that the community did not have the ability to enact broad social-political change consistent with its vision of restoration. The subsequent response is one with which we have become quite familiar. The community's emphasis upon utopian restoration has been preserved nearly whole cloth in Judaism, and a similar sense of it has been translated into the eschatological Heaven of Christianity and the Paradise of Islam: divine creations of absolute peace and equilibrium, or stability and the fulfillment of desire. Where each of these is nearly identical is in its emphasis upon articulating a normative of what the world should be. According to D. Karp, this tendency is common in utopian thinking:
The "utopian" mode of thought starts by fleshing out a normative position and uses this position to arrive at prescriptions or conclusions about the descriptive world. When one trans-52 S. Žižek, In Defense of Lost Causes (London/New York: Verso, 2008), 151. 53 See again Kessler's description of the dissonance resulting from the reality of the context and the grandiose vision the community had for it in "Tradition, Continuity," 30-33. 54 In that sense, Boda's suggestion that Zech 2:12-13 draws upon Ezekelian tradition as a model for a restored society doesn't go far enough ("Hoy, Hoy," 176-78). 55 The phrase ‫על‬ ‫-‬ ‫כל‬ ‫אדון‬ ‫-‬ ‫הארץ‬ in Zech 4:14 is one example of the growing monotheistic fervor. See also the larger work of Cataldo, Breaking Monotheism, which describes the development of strict monotheism in response to an increasingly dissonant social-political context. JOURNAL OF HEBREW SCRIPTURES lates this mode of thought into political action, one uses one's agency to (re)design political institutions, or to foster political events, such that the world is brought more closely into line with a normative idea about the way the world ought to be. 56 As a utopian response reflecting the dissonance between reality and vision, the desire for restoration in Zechariah (and Joel) was more than a mere recreational expression. Utopian aspirations are often responses to oppressive situations, whether the oppression is perceived or real. 57 In Kleinian terms, the experience of a "bad situation" without any perceivable alleviation often results in a group's (or individual's) projection of desire for one's removal from the anxiety-producing experience upon a "good object." In Zechariah, Yahweh is the chief symbolic representation of the good object. 58 That the focus was upon Yahweh and not anything more tangible-those things such as land that might be the joy of an aristocratic class-suggests that the authors did not see the community 59 in a dominant social-political position or having dominant control over material resources-in other words, as a functioning aristocracy. Anxiety over perceived irrelevance-which may speak to no more than what the group thought its identity should be-and a noted lack of any possible material response forced the hand of the authors, who appealed to Yahweh rather than the glory of an earthly ruler as a unifying symbol and one of power over the otherwise aggravating context. 60 Relatedly, utopian narratives are one form of response to a triggered death instinct-whether the threat is real or imagined-when persecutory fears are emphasized over the security of any perceived social order or stability. 61 58 Presumably the Jerusalem temple would be also, but the temple is less a focus in Zechariah than in Haggai. For a corresponding discussion of the Jerusalem temple as the "good object" in Haggai, see Cataldo, "Yahweh's Breast." 59 In all likelihood, the "remnant community" was smaller than the sum total of people who "returned" from Babylonia, and was undoubtedly smaller than those who remained in the land. bility, perceived or real, alleviated the fear of annihilation or irrelevance, change within the nature of that stability intensified those fears. 65 That is one reason why monotheistic identities in particular respond with a belief that a supernatural force not subservient to the process of change holds the power to prevent or minimize change. With that power it also alleviates the monotheistic group's anxieties over death or dissolution. 66 In monotheism's early stages, a monotheistic group's engagement of the world often entailed a competition over material resources. In later, more "complex," stages monotheistic groups would focus less on material resources directly and find competition more on the symbolic power of theological creed, belief, and the quiddities of revelation as it relates to Truth, morality, and more, as correlative with divine authority over the entire world. 67 Perhaps with the preceding discussion in mind, one may more readily accept that Zechariah's emphasis upon the sacredness of Yahweh was less about the sacredness of Yahweh and more about the stability of the surrounding material world. The sacred is appealed to, discussed, and projected in relation to the stability of the community. 68
RETURNING TO RESTORATION AS A STRATEGY FOR SOCIAL COHESION
Because the community's desire is for its own social-political (but also religious when the other seemed increasingly remote) prioritization, Zechariah's restoration necessitates a coordinated action against the prevailing social-political normative order. 69 "Return" was the first step in that process. It also demanded ritualizing acts of distinction through repentance and a resistance to the seduction of an assimilated life. 70 As a necessarily parallel act to return-to 65 In fact, one can argue that in a general sense change occurs because the material conditions of life are determined by a fundamental contest between life and death (cf. B. J. Price, " 67 Deleuze and Guattari (Anti-Oedipus, 27) offer a more extensive argument regarding how acquired desired resources, material and ideological, support the stability of collective identity. 68 One could also say that the value systems of a religious identity are constructed upon a plausibility structure that supports the religiously legitimated, idealized sense of order, or sacred. For further discussion of what is meant by "plausibility structure," see Berger, Sacred Canopy, 45-48. 69 Note also Berger's observation (ibid., 39) that "to go against the order of society is always to risk plunging into anomy," which also explains the correlative fear of irrelevance when a collective expresses its identity though coordinated action within the social sphere. 70 Cf. Zech 1:1-6 for which the Deuteronomistic History likely pro-"face" Yahweh means to turn one's back on the alternativeresistance must be directed against any normative order that does not support the centrality of Yahweh, which was part of the "sin" of the ancestors responsible for the exiles (cf. 1:5, 2:15-16). Moreover, effective resistance is confirmation both of Yahweh's authority and of Yahweh's having chosen the community. 71 Zech 2:15-16 asserts this position in a rather seductive way: when the many nations join themselves to Yahweh (presumably in a vassal-type alliance, an imagery consistent within the imperial context) it would be the normative culture and order of the community-the normative order of a "new Israel"-that is adopted and not the reverse. It was the reverse-interrupting the internal dialectic of identity expression-that resulted in the exiles. This sense of things is confirmed in Zech 8:20-23 in which external peoples are drawn to Yahweh to "seek his favor." And the seductiveness of Yahweh's favor will apparently be addictive (Zech 8:23) 72 :
‫הגוים‬ ‫לשׁנות‬ ‫מכל‬ ‫אנשׁים‬ ‫עשׂרה‬ ‫יחזיקו‬ ‫אשׁר‬ ‫ההמה‬ ‫בימים‬ ‫אישׁ‬ ‫בכנף‬ ‫והחזיקו‬ ‫לאמר‬ ‫יהודי‬ To come full circle, then, in Kleinian terms, the positive experiences and ideas, and their corresponding boundaries, internalized by the community are gloriously confirmed when the surrounding peoples and nations identify the community based primarily on the qualities the community projects for itself. Or to put it in interpersonal terms, your identity is more certain when I recognize you for who you project yourself to be.
This narcissistic ego stroking-a characterization relevant especially if "Yahweh" is merely a projection of the communityenjoys, as we mentioned already, material benefit. Zechariah's discussion of gifts that the community brought with itself to Jerusalem (6:10), for example, emphasizes his expectation of a material benefit to restoration.7 2 F 73 That is, the offering of gifts by the Judeans who remained behind (in Babylonia) supports the idea that Yahweh was with the returning community. In addition, it supports the idea vided basis and background. 71 This is a general sentiment that is not unique to Zechariah. N. Habel shows, for example, that even the identity and authority of Yahweh as ruler were linked to Yahweh's ability to conquer the land and its forces of production (cf. The Land Is Mine: Six Biblical Land Ideologies [Minneapolis: Fortress, 1995], 38). 72 Emphasizing the desperate dependency of other peoples upon the authority and favor of Yahweh is likely meant to legitimate the centrality of the community. Of course, this was not the actual state of affairs but a constructive, utopian argument. When we're kings, the world will be thus. . . 73 And there is certainly a parallel, albeit rough since the Babylonian Jewish community would be identified as Egyptians, there with the Exodus tradition (cf. Exod 12:35-36). If the parallel works, it may need only do so on the level of arguing that obedience to Yahweh entails a material benefit.
